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I. Capitalist-Patriarchy and Its Discontents 

Modernity has seen the secularization of system, by which the real is subjected to a 
representation which claims to provide an explanation of the world. I call system any such a 
representation or form. Truth is deferred to system, which consumes the real for its own authority and 
abstracts from it only that which can be recognized by thought. In other words, system postulates itself 
as authoritative by casting out what is transcendent to thought. Any discourse of truth is therefore 
contingent to the unity of system. In modern philosophy, truth judgment is carried out by a knowing 
subject, who is the transcendental function for truth. In Kant, this transcendental subject is abstracted 
from the empirical self, who is situated in a social-historical context. With regard to practical reason, 
however, the empirical self, i.e. the social-historical individual, must always act as transcendental. 

Since system appears as knowledge of the real, the individual must take up his own maxim of action as 
an unconditional Good, and cast out the authority of the other as transcendent to thought. Here 
discourses of truth are only made global inasmuch as the identity of system can be imposed on the real 
and preserved as a reality in its own right. This necessarily entails violence against the real, which 
cannot ultimately be subjected to representation. The modem secularization of system can be denoted 
as identity-thought, thinking the real according to identity or representation. 

In reflecting a qualitative change in human object-relation to nature, modernization in Western 
philosophy can be understood as a theory of the process of Western civilization, even if it has not been 
conscious of itself as such. The Enlightenment develops a loosely unified theory of civilization that is 
true to its historical context, despite the characteristic secularization of system and its removal from the 
historical situation. In substance, modern philosophy advances a theory of civilization as capitalist- 
patriarchy . 1 Capitalist-patriarchy denotes the historical and societal dimension of women's exploitation 

1 Maria Mies, Patriarchy and Accumulation on a World Scale (New York: St. Martin’s Press, 1998), 38. 
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expressed in its contemporary manifestation, among capitalist relations of production. This hypothesis 
of modern philosophy as reflecting capitalist-patriarchy aims at its theories of subject, which on the one 
hand, are in continuity with the appropriation of women and their bodies as belonging to 'nature' and 
which on the other, propose equality of rights and privileges among men, conditioned by the relations 
of private property. As prolific critics of private property, Marx and Engels developed historical 
materialism in response to not only the materialism of Feuerbach but also to the movement of German 
idealism that - represented foremost by Kant, Hegel, Fichte, and Schelling - brought modern 
philosophy to its culmination. As a critique of modernity at the level of contemporary relations of 
production, that is, as a critique of private property, historical materialism and the orthodox Marxist 
tradition lack consciousness of themselves as ideologically continuous with the function of patriarchy. 
The women's liberation movement (WFM) stands to advance feminism as a fundamental critique of 
civilization only if the 'woman question' is not confined to already existing theoretical frameworks as 
Marxism or liberalism, that is, if feminism approaches the 'woman question' in such a way that it 
"fundamentally criticizes all these theories and begs for a new theory of society altogether .” 2 The 
postmodern tendency to express truth as contingent on the power to impose it only confirms an 
ideological continuity with capitalist-patriarchy and thus fails in its pretense as a critique of modem 
philosophy. By collapsing truth to the power of system, postmodernism confines the subject to the 
question of whether it is unitary or non-unitary in relation to the objective world. The possibility of the 
subject to act upon object with authority is not simply challenged, but annulled by the concept of the 
subject as the agent of system. The concept of resistance and autonomy is met with skepticism in light 
of this non-unitary theory of the subject, since without unity against the object, a subject could not 
possibly resist as such. 

The existence of the WFM provokes people because one always already consciously belongs to 


2 Ibid., 12 . 
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the context of its struggle, i.e. sexual difference. The struggle of the WLM takes place within women 
and men and between women and men such that "every person is forced, sooner or later, to take sides .” 3 
The task of feminism in its attack on capitalist-patriarchy is to advance a form of thinking that 
demonstrates authority without the violence of system, but by correlation with the real that system 
encounters in its historical situation . 4 Civilization is the process by which the identity of woman has 
been marked by conjoining the opposing concepts of nature and humanity, so that women are 
conceived as participating in social production and activity without being productive or active. Women 
are then necessarily cast into the realm of nature, to be appropriated and set into motion by humans to 
produce their own means of subsistence. The uncompensated appropriation of women's activity for the 
life of humanity, that is, the "naturalization" of women’s work, comes into contradiction to the premise 
that women, as humans themselves, are implicated in the production and reproduction of life. 
Womanhood, even in historical materialism, must be defined by exploitation, in that the mode of 
production is necessarily sustained by women at the expense of women. The transcendental subject 
who ordains the unity of the object is rightly denoted as Man, as that Subject is defined by the 
dominating and instrumental object-relation of men to nature and women. As Mies notes, "women are 
already defined as part of the physical conditions of (male) production .” 5 In view of the dialectic of 
civilization, feminist philosophy makes use of a negative dialectic as critical and self-critical 
consciousness that shifts in the ideological elements of capitalist-patriarchy release the power contained 
within those elements. The structure of such a critical mode of thought is guided by the coercion that 
the real exercises over thought and reveals the real as transcendent and radically anterior to thought. 

The unity of feminist thought is determined by the negation of identity-thought, or system, by the real. 

The negative dialectic that feminism suggests calls into question the sexed identity of social individuals 

3 Ibid., 6. 

4 Theodor W. Adorno, “Lecture 4: Whether Philosophy is Possible without System ,” in Lectures on Negative Dialectics 
(Malden, MA: Polity Press, 2008), 39. 

5 Mies, Patriarchy and Accumulation, 57. 
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without annulling sexed identity. To be sure, the fiction of sex — for instance, the myth of woman as 
'non-producer’ — is the reality of sex for social individuals, which is to say, the category of sex is real, 
but the truth of its asymmetry does not derive legitimacy from the realm of thought (e.g. from 
biologistic explanation or the charge of “male chauvinism”) but from "the unique, lived reality of the 
subject .” 6 The reality of womanhood then is not simply an issue of male chauvinism nor of ideological 
relations, or biological differences, but is ultimately of historical exploitation by men. Our task in 
critiquing civilization, i.e. capitalist-patriarchy, is to attempt to engage in a process of truth-production 
from the lived reality of the subject, thereby escaping the patriarchal impasse of auto-legitimization. 
The section that follows outlines an alternative theory of subject for this process, which constitutes 
feminist philosophy as a non-standard style of thought. 

II. 'Subjection' and 'Subjectivization' 

The transcendental subject, i.e. 'Man', maintains the dialectic of civilization against the 

persistence of the real through violence and the concealment thereof. All state apparatuses, which 

function by a duality of repression and ideology, contribute to the reproduction of the relations of 

production and belong to the transcendental subject — the Subject o/history and morality — who ordains 

the order of things. The political tradition of Enlightenment, i.e. liberalism, grants a humanism which 

establishes the bourgeois as the Subject and goal of history. Liberalism presents the classical banner of 

Equality, Liberty, and Fraternity such that equality is possible for the land-owning (bourgeois) class of 

men, at the cost of other “free” men who must sell their labor-power to the bourgeois, and the women 

who were tortured, killed, and robbed during the European witch-hunt, and later secured as sources of 

free labor. The modem process of so-called primitive accumulation of capital also involved, of course, 

the mass transformation of African humans into capital, called the Trans-Atlantic slave trade, along 

6 Katerina Kolozova, Cut of the Real: Subjectivity in Poststructuralist Philosophy (New York: Columbia University 
Press, 2014), 132. 
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with the violent depopulation and appropriation of the “New World” for its land and resources, which is 
to say, the conquest and genocide of indigenous Americans. Civilization or "development", as goes the 
contemporary term, is the synthetic notion of a polarized process in which the "progress" of one pole 
(the “First World”, the centers, the metropolis), in its accumulation of capital and expansion of 
productive forces, is correlated to the exploitation and oppression of an opposite pole (the Third World, 
the peripheries, the colonies). Contrary to the dominant neoliberal notion of globalization as the process 
of expanding wealth and bourgeois right to "developing" countries, globalized monopoly capitalism has 
only extended and accelerated processes of proletarianization, as today all or almost all workers sell 
their labor-power, even cognitive if necessary, and produce commodities. The bourgeois notion of Man 
as the Subject and goal of history is liquidated by the actual course of capital accumulation, which 
disorganizes and dissolves the social fabric. All that is holy is profaned, all that is solid melts into air — 
and the middle classes in the First World are uprooted from the stability of their assets: women, 
children, property, and social and political dominance. Fascism appears as the last resort to defend Man 
and his civilization from the real disaster of capital accumulation, which has always otherwise been 
confined to the underdeveloped peripheries of the world-system. 

The dialectic of Enlightenment constitutes the Subject by a process of subjection that is always 
subjection of the other. Enlightenment society ultimately dreams to "grow whilst remaining identical to 
what it was, to touch the other without vulnerability .” 7 The Subject imposes its own truth on the real by 
force, repressing the other who constitutes the basis of desire. Enlightenment is fundamentally driven 
by a castration anxiety in the Lacanian sense: the Subject fears the loss of unity before the lack in the 
other, avoids the fact that he himself also bears this lack, and therefore never realizes that the other is 
also a subject nor that his or her desire is constituted as the desire of the other. Castration completes the 

7 Nick Land, “Kant, Capital, and the Prohibition of Incest,” in Fanged Noumena, ed. Robin Mackay and Ray Brassier 
(New York: Sequence Press, 2011), 63-4. 
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symbolic break, which frees the base drive-energy (jouissance ) of the subject from its auto-erotic or 
maternal enclosure. In turn, the subject compromises with the social circulation of demand to satisfy its 
own needs. Demand is de-centered so that the subject becomes a social individual, turned to produce 
his or her own means of subsistence. The transcendental Subject, however, disavows the symbolic 
break in castration and exists on par with the course of capitalist production, where demand dominates 
in the endless self-valorization of capital (M-C-M'). Commodity fetishism is a fetishism insofar as 
instead of posing the lack as the master-signifier and possibility of any signified, an object linked to the 
drives acts as a symbolic thesis. Living labor, which is to say, drive-energy, is shifted onto the objects 
of labor as commodities. The commodity becomes the substitute for a sign, which is otherwise meant to 
be the closure of signifier and signified. Value independently asserts its identity with itself in the 
money- form, and the drive-energy invested by the subject returns in surplus-value produced without 
regard to need. The bourgeois Subject competes with the capitalist law of value as "Origin, Essence, 
and Cause, responsible in its internality for all the determinations of the external "Object".” 8 The 
Marxist philosophy of historical and dialectical materialism rejects the transcendental category of the 
Subject as Origin of history, instead advancing the thesis of history as a "process without a Subject or 
Goal(s)." In the dialectical-materialist conception of history, "abstract economic reality" is 
fundamentally effectuated by the more concrete reality of "the mode of production of a determinate 
social formation", that is, the degree of development of the forces of production and the state of the 
relations of production , 9 The essence of any social formation is constituted by the interplay of the 
economic structure and the superstructure of the State and legal, political, and ideological forms. Social 
reality is determined in the last instance by the (economic) mode of production along with the relative 
autonomy and specific efficacy of superstructure forms. Althusser distills from Marx and Engels the 

concept of overdetermined contradiction as the "accumulation of effective determinations (deriving 

8 Louis Althusser, “Reply to John Lewis,” in Essays in Self-Criticism (London: NLB, 1976), 96. 

9 Althusser, “Contradiction and Overdetermination,” in For Marx (New York: Verso, 2005), 110. 
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from the superstructures and from special national and international circumstances) on the 
determination in the last instance by the economic.” 10 Against German idealism, Feuerbachian 
materialism, and quasi-Marxist phenomenological humanism, the form of the subject is necessarily 
imposed on the agent-individual for the relations of production to function. Humans, i.e. social 
individuals, are only subjects active in social-historical practice through the determination of the 
relations of production and reproduction (labor process, the division of labor, class struggle, etc.), and 
in their forms. 

The concept of determination-in-the-last-instance (DLI) first appears in dialectical materialist 
philosophy in this way, that history is determined in the last instance by the production and 
reproduction of life. The DLI is here a causality immanent to the dialectic of civilization, whereby the 
historical event emerges unconsciously as the result of the overdetermined contradiction among 
superstructure forms and the economic basis of the situation. The truth of the subject is completely 
subsumed by the course of history and its determination by the reciprocity of the mode of production 
and the superstructure. A dialectical method without system redefines the DLI as the causality of the 
real, exerted upon thought and its objects, upon system given as the experience-form of the world. The 
real is radical immanence (to) itself and the DLI is distinguished from reciprocal determination along 
these lines: 

(1) Instead of dividing causality between two terms (cause and effect) in an ontological couple, it is 
attributed to one of these alone: the effect then supposes a passive object, a simply occasional 
"receptacle" of this causality. 

(2) This occasion is already reduced to the moment of its own manifestation and thus deprived of 
determining or real action in return. The DLI supposes a unilateral, not reciprocal, duality of 


10 Ibid., 113 . 


8 


causes. 

(3) The causality of the DLI moves in one direction, from the real toward the efficacy of world- 
thought, rather in the two opposing yet convergent directions of the dialectic. 

(4) Cause is not identified apart from its effect along with a supposed given other term but — as a 
universal negative category — supposes a functional transcendental instance through which the 
real can be said to act. 11 

I call subject this very instance, that is, the means through which the real can enact causality without 
being alienated in its material of action. The subject is not transcendental like the real but is the finite 
point woven out of the real and through which, in its infinite being, the real passes. A feminist critique 
of the subject is based on a Lacanian notion that truth or the real (the “true-real” [ vreel ] as Kristeva 
says 12 ) is “not a qualification of knowledge nor an intuition of the intelligible.” 13 In fact, the radicalism 
of the rebellion against capitalist-patriarchy stands for a fidelity of the singularity of thought correlating 
with the singularity of the true-real, wherein the subject is the advent of this fidelity. The process of a 
truth begins when a name has arisen from the real, i.e. the void that sutures every situation to being, by 
which it has been decided that an event has supplemented the situation. In substance, the process is the 
evaluation, by means of an operator of fidelity, of the degree of connection between the terms of the 
situation and the transcendental name of the event. The terms of the situation positively connected to 
the name of the event form an infinite part of the situation such that it is suspended on a future and thus 
never presented. If this infinite part will have avoided coinciding with what is discernible for 
knowledge, the post-eventual procedure produces a truth (absolutely indistinguishable or generic), a 

II Francois Laruelle, “Determination-in-the-last-instance (DLI),” in Dictionary of Non-Philosophy (Minneapolis, MN: 
Univocal Publishing, 2013), 50-1. 

12 Julia Kristeva, “The True-Real,” in The Kristeva Reader, ed. Toril Moi (New York: Columbia University Press, 1986), 
214-37. 

13 Alain Badiou, “On a Finally Objectless Subject,” in Wlm Comes After the Subject?, ed. Eduardo Cadava, et. al. (New 
York: Routledge, 1991), 25. 
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“metonymy of the situation’s very being, i.e. of the pure or unnamed multiple into which this being is 
resolved .” 14 As the local or finite configuration of a truth, the subject is neither the intervention of the 
name nor the fidelity operator, but rather the form by which the event is incorporated into the situation, 
as subjectivization is the emergence of the fidelity operator after the naming that decides the event. To 
reiterate, the material of the subject is the truth of the situation, which is to say, the terms of the 
situation positively evaluated by the fidelity operator. The evaluation is random in the sense that 
nothing in the name of the event or the operator ordains that a term be evaluated at a particular time and 
place, so the material of the subject must be this randomness. Consequently, the subject can be 
qualified, though singular, as it is comprised of an event name and a fidelity operator. With regard to 
the multiple being of terms evaluated, however, the subject cannot be qualified since its material is 
arbitrary. The subject is thus separated from knowledge by randomness, and the elimination of that 
randomness is accomplished only as truth, insofar as a truth is produced as the generic and 
indiscernible part of a situation. The subject is only the instance of the true-real in the world, which is 
to say, the true-real transcends every subject. The subject relates to truth in a belief that there is a truth. 
The belief itself takes the form of knowledge and figures as a yet-to-come that goes by the name of 
truth. The event alone holds out the promise of belief, which is “sustained by the fact that with the 
resources of the situation — its multiples and its language — a subject generates names whose referents 
are in the future anterior ” 15 The names generated by a subject are suspended upon the yet-to-come of a 
truth, and function to approximate a situation that will have come in which the generic will have finally 
been presented as a truth of the actual situation. To demonstrate this simply, we must note that the 
generic procedure points to the subject as a singular instance of a truth. One who has not been drawn 
forth to a connection with the event generally does not recognize the names a subject generates as 

having any content. Religious belief in God, for example, is cast aside by a non-believer as worship of 

14 Ibid., 26 

15 Ibid., 31 
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an empty name. When one falls in love, the experience of the loved one becomes radically different 
and, to external observers, unrealistic. In this way, the location of every subject is determined by an 
emergence of a situational language whose multiple referents are conditioned by the future -perfect of 
the generic. 

In its struggle against the generic indiscemibility of truth, a subject is at once the real of the 
generic procedure and the hypothesis of the yet-to-come. Only through the subject can the true-real 
enact a causality without becoming alienated in the material of its action. The subject makes a 
hypothesis about “itself’ in the testimony of the name; the subject will have come with the yet-to-come 
of the truth and is, therefore, the truth in person. By this new conception, one cannot think a true 
thought unless he or she wills that truth to happen. This thought is animated by a desire to exit the 
radical solitude in the real and reach out to the other as the instance of redemption. To present a truth to 
the other means deliverance from the fragmentary world of thought unto the radical unity of the real. 

To this extent, love appears as the compulsory mode of resistance of the real to any system. The 
feminist subject is oriented toward love by the fact that he or she stands as the advent of resistance, that 
is, correlation of thought with the real. A feminist mode of thought denotes the condition of a genuine 
universalism, a demand for unconditional equality between all human beings regardless of their 
biological condition but also their bodily and physical state — including whether they are living or dead. 
A guiding principle of critique of capitalist-patriarchy has to be the rejection and abolition of 
asymmetrical divisions based on exploitation, such that compassion can be established with the other in 
their otherness, in their radical solitude in the real. In the next section, I intend to further elaborate 
some basic principles and concepts for a feminist perspective with regard to how women figure in the 
contemporary world-system. Understanding the positive goal of the WLM as autonomy, i.e. freedom 
from coercion over our bodies and lives, we must further sketch out the importance of body politics in 
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the broad context of capitalist-patriarchy. 

III. Feminist Theory and Practice 

If philosophy is concerned with the real, theoretical work cannot be understood as pure 
contemplation of the real, because any act of thought about the real is always a practical act. Every 
synthetic judgment brings about change and as such, should be understood as work. An understanding 
of theory ( theoria , Oscopia) as contemplation entails the non-synthetic knot of the idealist dialectic, 
where the real is a lack whose existence is suspected and desired but never reached. In this signifying 
system, living labor is closed within theory, condemning theory to meaning, “disarticulating it, only to 
return to it, disenchanted .” 16 The negative is sublimated by the social organism and set in a caste apart 
from the state-sanctioned hierarchy, for example, as the “intellectual” types of the artist, performer, or 
public intellectual. These contemplatives exist outside of practice and exchange, as a symbolic surplus. 
The task of philosophy, after supposing itself without system and concerning itself with the real, is to 
dismantle the rigidity of the separation of theory and practice. For thought to be practical, it must not be 
restricted in advance by the practice to which it is directly applied. This phenomenon of restriction has 
manifested among historical Marxist traditions that, in following an inadequate concept of labor, 
reserved their definition of the proletariat to only one of its segments. Orthodoxy ( orthodoxia - “right 
opinion”), in Marxism as in the Christian tradition, designates a division of truth into the truth and its 
meaning, aiming to conceal the truth while also claiming that it can be revealed to meaning. Dialectical 
materialism denotes social practice as the only criterion of truth , 17 but the judgment of truth is already 
reflection or contemplation of practice, and not practice in itself. By contrast, heresy allows for the 
consciousness of the non-identity of truth without expressing it directly. The heretical fidelity to the 

lived defines the signifying practice of the text, which intersects with the Lacanian category of analytic 

16 Kristeva, Revolution in Poetic Language (New York: Columbia University Press, 1984), 96. 

17 Mao Tse-Tung, “On Practice,” in Selected Works of Mao Tse-Tung, Vol. 1 (Beijing: People’s Publishing House, 1960), 
297. 
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discourse. This fidelity is “radical in its non-radicalism, in refraining from any reduction to a principle, 
in its accentuation of the partial against the total, in its fragmentary character .” 18 Moving away from the 
transference discourse of orthodox Freudian psychoanalysis, Lacan calls into question the formulation 
of “the subject supposed to know” 19 , a form marked by the patriarchal object-relation to nature. 
Contemplation maintains this formulation, giving primacy to the master-signifier over the desiring 
subject (divided between need and demand) and to knowledge over the object of desire. In 
consequence, subjectivity retreats under a “will to truth” carried out through the register of meaning. 
The will to truth moves from one signifier to another, never reaching the real for the lost object of 
desire. The real that is always already given unto us is not the same as what exists of it in terms of 
language. On the contrary, without the “knowledge” of the real by language, it is always in excess of 
meaning, language, and pleasure. 

The real, that is, nature, has historically been apprehended in terms of pleasure. In the sense that 
humans sustain themselves by making use of what is available, i.e. given to them, everything that 
works to the goodwill of human subsistence is designated by pleasure. The interpretation of nature first 
entails humans’ appropriation of their own bodies, both as the primary ‘tool’ by which they act upon 
nature and as the aim of the satisfaction of needs. The organic differences between bodies are 
differently interpreted and valued, according to the mode of production. Throughout the course of 
history, men and women have developed qualitatively different relationships to their own bodily nature, 
which have, in turn, developed qualitatively different forms of the appropriation of external nature . 20 
Patriarchal civilization is grown out of a coercive sexual division of labor whereby female productivity 
has been mystified as the precondition of all productivity. World-historical development has advanced 

18 Adorno, “The Essay as Form,’’ in Notes to Literature, Vol. 1 (New York: Columbia University Press, 1992), 9. 

19 Jacques Lacan, “God and the Jouissance of the Woman,” in Feminine Sexuality, ed. Juliet Mitchell and Jacqueline Rose 
(New York: Pantheon Books, 1985), 139. 

20 Mies, Patriarchy and Accumulation, 53. 
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production through means of violence and coercion, wherein tools and weapons have been fashioned to 
kill and manipulate animals and humans for breeding and territory. Such means of coercion would 
eventually assist the pillage, raiding, and robbery of other economies for their productive forces, which 
necessarily included women. Exploitation is understood then as not only the one-sided appropriation of 
a community surplus of resources but also the expropriation of the necessary resources of other 
communities. The exploitation of women appears throughout patriarchal civilization such that 
subsistence production, or the general production of life, has been performed through the devalued 
labor of women and constituted the basis upon which any particular relations of production can be 
sustained and reproduced. To clarify, I understand the labor of women historically, as based upon the 
fact that women who give birth to children and suckle them must provide food for themselves and for 
the children, leading to the tradition of gathering. At the development of pastoral economies, women 
became more confined to their fertility and along these lines, became subject to a system of exchange 
in which they were kidnapped and trafficked for currency, for slave labor, or to produce slaves. Under 
the conditions of European feudalism, women’s bodies continued to be considered to belong to nature. 
As such, during the first era of European colonial campaigns, which pauperized the peasants in Western 
Europe and caused mass migration into cities, women were violently subordinated on a large scale in 
the witch-hunt, which served to eliminate female competition in the merchant class, destroy autonomy 
over reproduction, and accumulate capital for the growing bourgeoisie. The establishment of private 
property and the capitalist relations of production initially domesticated bourgeois women to be tied to 
the nuclear family as a unit for the accumulation of capital. The establishment of the nuclear family 
model among both the owning classes and the working classes became strategic for the maintenance of 
accumulation. Not only did the family function as a production unit, but the family became an 
ideological site to which the working class attached itself. Mainstream labor movements have 
historically concerned themselves not with patriarchal-capitalist relations of production, but with the 
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conditions for supporting a family with a housewife and children. Interests of the family come into 
conflict with the interests of the (working) class, undermining the integrity of class struggle . 21 In the era 
of globalized monopoly capitalism, the international division of labor has further divided the role of the 
housewife, as women in the metropolis are made to be consumers of products manufactured by women 
in the colonies . 22 This is the contemporary social definition of woman as a housewife, that she 
continues to figure as a subsistence producer despite effectively being a commodity producer. 

For patriarchal thinking, everything which contributes to the subsistence or pleasure of the 
social individual is declared Good. This is the Freudian pleasure principle, wherein the object of desire 
is united with the social place of the “I”. The setup of the pleasure principle closely associates with the 
patriarchal object-relation that has been supposed in philosophy by system, which shares in the 
inscription of fantasy in the sexual tie; we have no doubt seen this in the simple plenitude of analogies 
of penis and plow, seed and semen, field and women, and so forth. In this phallic function, man is 
situated as free to give up his own jouissance in place of what is lost in castration, to find another 
object in which he invests his drive-energy to sustain his imaginary unity. Woman, however, is 
constituted without this autonomy, appearing as “not all”, never having gone through the amputation of 
castration. In essence, the man sees in his partner what can serve as his own support. The male gaze is, 
therefore, narcissistic. Romantic love and love marriage appear as primary ideological developments of 
capitalist-patriarchy, in that the man figures woman as the object of desire in his fantasy, but without 
the primacy of the sexual relation. The modem Western domestication of woman consists of her 
continued constitution in the family to serve the interests of men, from the father to the husband to the 
son, and of a coincident morality of sexual conduct developed in the Victorian era. Foucault 23 
chronicles the history of this morality whereby bourgeois society breaks with the tradition of the ars 

2 1 See Alexandra Kollontai, “Sexual Relations and the Class Struggle.” 

22 Mies, “Colonization and Housewifization,” in Patriarchy and Accumulation on a World Scale, 74-100. 

23 See Michel Foucault, The History of Sexuality, Volume 1: An Introduction (New York: Vintage Books, 1978). 
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erotica [“erotic art”] and equips itself with a scientia sexualis [“science of sexuality”], which operates 
as a project in producing knowledge of sex as a specific field of truth . 24 Perversions are invented and 
incorporated into this new context, sexual perverts representing in themselves a certain truth about 
sexual conduct, namely its base amorality. Patriarchal object-relation reveals itself here, in that the 
morality of sexual conduct is already implied in everything said about the Good, from Aristotle to Kant 
to Freud. The fact of morality is that love, as the solidarity of subjects in their radical solitude, is 
impossible and the sexual relation collapses into non-sense, not that that should diminish the power of 
the fantasy . 25 Supposing love as the objectification of woman-subject, the phallic function designates 
the jouissance of woman as supplementary. Which is to say, feminine jouissance is by no means 
accounted for in the Good, civilization does well without it. Whereas contemplation simulates 
jouissance in the realm of thought, text-practice brings to bear that the act of thought is jouissance, 
always already radically solitary in its pretension to produce a universe. The soul {psyche , x|/hxij) is the 
effect of the real’s mediation in language, inscribed on the real body, such that as long as soul wants for 
itself, sex does not count. There is only the subject, the instance of the real in language, always caught 
within the signifying process by which meaning is generated. One might therefore designate the real as 
“the body without embodiment”, or even as the flesh. Any transcendence of and rebellion against 
capitalist-patriarchal relations necessarily takes place through embodiment. The body is the only 
possible locus of resistance, inasmuch as we understand resistance as real. The text reveals the 
jouissance of the body as the raison d’etre of the signifying process. Because the signifying process 
lies beyond the sphere of material production (the sphere of practice, as Mao would say), it transforms 
the social individual into a subject in process, whose basis is asocial. By this very fact, however, the 
practice of the text reveals the possibility of bringing about new social relations . 26 The identity of the 

24 Ibid., 61. 

25 Lacan, “A Love Letter,” in Feminine Sexuality, 158. 

26 Kristeva, Revolution in Poetic Language, 105. 
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dialectic is relinquished into rhythm, and radical subjectivity is engendered by dialectics without 
system. 

The feminist subject invokes the feminine as a name suspended upon the yet- to-come of truth. 
As Lacan suggests, the WLM takes on a different substance in advancing the jouissance of the body as 
a jouissance beyond the phallus . 27 The feminine transcends the phallic-patriarchal designation of 
woman as “not ah” by taking it in its stride. If at present we cannot speak of the woman because her 
essence is not ah, we can speak of the woman as not yet existing. This is the hypothesis of the feminist 
subject: that the woman does not exist, but there is no reason that this should remain so. The woman 
does not exist as self-consciousness in itself and for itself, as Hegel would say. In the phallic function, 
woman exists as the incarnation of the object of desire and not-her-self. For us, the feminine is the 
existence of the woman, supposed as eternally eventual. The coming of the woman is really possible, 
but always contingent, and cannot be subjected to control or probability. If the possibility of feminine 
jouissance can have an effect upon present existence, it can do so only in the case of a subject moved 
by the desire for that jouissance, the jouissance of the body. This orientation affirms a doublet of the 
real and the lived, or of “the body without embodiment” and the embodied subject. The affirmation of 
both the real pain of primal estrangement and the real belonging in the embodied in-stance radicalizes 
Hegelian or Kantian self-consciousness. Woman becomes an in self and for self through love, “[a]n in 
self and a for self that always also remain for the other and in a world and a universe that are partway 
open .” 28 Self-realization ultimately comes about in conjunction with the realization of the other as 
other. The development of a feminist concept of labor must begin here, in rejecting Marx’s distinction 
between the realm of freedom and the realm of necessity . 27 Freedom cannot be understood as 
conditioned by the production of life, but for our purposes, coincident with it. For us, the feminist 

27 Lacan, “God and the Jouissance of The Woman,” 145. 

28 Luce Irigaray, “Love of the Other,” in An Ethics of Sexual Difference (Ithaca, NY: Cornell University Press, 1993), 149. 

29 Karl Marx, Capital , Vol. 3 (London: Penguin Books, 1981), 959. 
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conception of labor has to feature five central elements: (1) a core concept of the production of 
immediate life, that is, the production of life as the goal of work; (2) a different concept of time, “in 
which times of work and times of rest and enjoyment are alternating and interspersed”; (3) a 
“maintenance of work as a direct and sensual interaction with nature, with organic matter and living 
organisms ”; (4) a maintenance of a useful and necessary sense of work; and (5) an abolition of the wide 
division between production and consumption. 30 The constellation of these elements outlines feminist 
thinking beyond the distinction of theory and practice. Feminism is a conceptual framework for the 
procedure of the transcendence of capitalist-patriarchy. Alternately, feminism is a stratagem or posture 
by which thought is introduced to the feminine, which is to say, the subject as such, without object. The 
identity of this subject is (the) real, lived as radical solitude. The affirmation of radical solitude, of 
suffering at the hands of the world, requires thinking a future becoming in which emancipation from the 
body is not possible. The subject transforms his or her incapacity to live and to act into an orientation 
toward a love of life beyond horror, pain, and suffering, even in a world of horror, pain, and suffering. 
The negativity of betrayal and violence is reinforced and embraced in its proper part along with the 
positivity of friendship and comfort. The feminist conception of hope functions as a kind of memory 
that is not temporal, but radical: a remembrance of the unity of the real and a devotion to its worldly 
instance. In this final section, I will briefly discuss the indispensable advances and contributions of 
black women in realizing feminist thought, with regard to the specificity of the black female subject- 
position. The exploitation and alienation of black women among the WLM stands in opposition to the 
development of feminism as a critique of capitalist-patriarchy down to its foundation, as such 
alienation is continuous with the slave relation which constitutes capitalism. 


30 Mies, Patriarchy and Accumulation, 2 1 6-9. 
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IV. The Body in Pain, Care of the Self 

In the last two decades or so, the notion of precarity has become a central problematic in 
postmodern theory for the critique of capitalism, especially in the loosely associated Italian-originated 
field of autonomist Marxism. Michael Hardt and Toni Negri appear as prime figures in this tendency, 
well-known for their trilogy of Empire (2000), Multitude (2004), and Commonwealth (2009). As 
Marxists, they begin with the premise that capital tends toward a fundamental indifference to life, as 
the configuration of the commodity of labor-power always already constitutes a deadening of living 
labor through the structure of employment. This is what Marx means by the alienation of labor, that the 
wage-laborer is diverted to activity outside of his or her own immediate interest and labor comes to 
serve private property rather than the ends of human life. Under capitalist relations, labor is the servant 
of the wage. The increase of productivity concurs with a greater pressure to increase the wage. At this 
point, the worker appears more precarious in his or her condition of existence. For autonomists, 
precarity appears as a strategy of capital to capture the social “multitude,” the body of social 
individuals without class and without allegiance to political governance. This supposed capture is that 
of labor-power. Precarity and unemployment are strategic to maintaining the service of labor to private 
property. No doubt, the precarity of the worker undermines the strength of labor struggle, as workers 
are more willing to compete in maintaining their wage than to take action against the relations of 
production. However, the accumulation of capital has manifested on the conditions of a more 
fundamental strategy of “ontological” capture, that is, the capture of living labor itself, in the 
enslavement of black peoples. The autonomist/Spinozist allusion to the “multitude” as a collective 
political form with the potential to create and subvert capital is highly deceptive in the era of globalized 
monopoly capitalism, in which proletarianization has become increasingly generalized by capital, 
whether “formally” in the example of peripheral peasants or “really” in the example of metropolitan 
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cognitive labor. Not only that, but the experience of generalized proletarianization as extreme precarity 
— a phenomenon that Cornel West describes as “niggerization” 31 — resembles only the moment before 
the ontological capture and social death of blacks. The black subject-position, since slavery, is a 
position of accumulation and convertibility that places ‘sentient but dead’ objects in deprivation of 
relationality. The problematic of precarity and the call to an existential commons already suggests the 
prior closure of living labor onto itself, excluding the slave, whose labor is never his or her own. In 
view of this, we advance the Afropessimist thesis that progressive political projects are formulated on a 
conception of community that is a priori anti-black, in the sense that human community and civil 
society, as much as they can assert the autonomy of living labor, are apparatuses of governance, for the 
normalization of (black) pain and suffering. The WLM, for example, has presented itself time and time 
again as parasitic on the work and energy of black women, especially in the recent popularization and 
dilution of intersectionality, a term coined by Kimberle Crenshaw 32 from a struggle concept of black 
women and women of color, who, for their own survival, have had to fight on multiple fronts. 

Even in the broad WLM, the black female body is configured as a passage for humanity into the 
non-human. One does not have to go far to see how the concurrent hyper-sexualization and de- 
sexualization of black women suggests her formulation as both an incarnate object of desire and object 
of sadism and violence. As an axiom, I suppose that black women occupy a position of special 
vulnerability that effectuates the tradition of pluralism found among them, as seen in such prolific 
theorists as Crenshaw, Alice Walker, Patricia Hill Collins, and bell hooks. As women, we are 
designated as not all; as blacks, that is, as racialized subjects, we are designated as not at all, excluded 
by ontology. Whereas Lacan denotes “a jouissance proper to [woman] and of which she herself does 

3 1 See “Attica Is All of Us: Cornel West on the 40 th Anniversary of the Attica Prison Rebellion,” democracynow.org, last 
modified September 12, 2011, https://www.democracynow.Org/2011/9/12/attica_is_all_of_us_comel/. 

32 See Kimberle Crenshaw, “Mapping the Margins: Intersectionality, Identity Politics, and Violence Against Women of 
Color,” in The Public Nature of Private Violence, ed. Martha Albertson Fineman and Rixanne Mykitiuk (New York: 
Routledge, 1994). 
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not know, except that she experiences it,” black woman cannot even be said to experience it. The event 
of ontological capture is the absolute loss of jouissance — i.e. the appropriation of living labor as such — 
and that event of loss cannot be named. Black women are required to respond to the symbolic 
ontological violence of racialization and patriarchal objectification with an incommensurate symbolic 
violence which asserts social reciprocity and makes operative a vulnerability to the other. The 
invocation of the feminine has to be a decolonization of being. A feminist philosophy takes up the task 
of speculation without system because the yet-to-come unites within itself the absolute core of ontology 
and the universal aspirations of ethics. I would not, therefore, suppose a hierarchy of importance to ‘the 
black question’, ‘the woman question’, or ‘the proletarian question’, because the condition and point of 
confronting women’s liberation — capitalist-patriarchy — already involves the issue of the capitalist 
relations of production, which already maintain their integrity through black social death. The WLM 
necessarily provokes human beings, i.e. social individuals, in their sexed identity, but it must also 
provoke human beings in their being-human, which is not granted to black bodies. Such an orientation 
manifests, for example, in how one thinks police brutality and mass incarceration. Anti-black violence 
is not contingent but constitutive to the fabric of civilization. Capitalist-patriarchy designates black 
bodies as objects without relation. The constitution of the black body as capital cannot be undone, as 
black positionality is constantly reenacted in the accumulation of capital. In my view, 
#BlackLivesMatter enacts symbolic decolonial violence through a simple axiom that dissolves the 
distinction between theory and practice. The movement is the declaration that black lives matter, its 
participant subjects are moved by a desire to make the declaration true. We must consider how the 
feminist subject can be moved by the desire towards a jouissance of the black body. In the first place, a 
temporal primacy of the “I” is not available to the black subject, only the radical primacy of the “I” as 
the instance of the real. The event horizon of the black’s fragmentation is not a narrative moment of 
physical violence or social estrangement, but the subjection of the real flesh to an anatomy ( ana-tomia 
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- “cutting up”). To evoke the jouissance of the body, rather than its perfection, we must reject an 
orthodox discourse of “cure.” Healing justice has emerged among women of color as “a framework that 
identifies how we can holistically respond to and intervene [in] generational trauma and violence and to 
bring collective practices that can impact and transform the consequences of oppression on our bodies, 
hearts, and minds .” 33 The framework has been defined for the practice-process of healing inside 
liberation, to re-center the production of life as the aim of work and politics. We agree to the classic 
feminist adage that the personal is political, but as subject, we are moved by a desire of life to 
accomplish itself elsewhere than politics. In our world, however, this desire for emancipation takes on a 
necessarily political form. Healing justice is paradigmatic for feminist philosophy as a critique of 
capitalist-patriarchy because of its radical affirmation of vulnerability. The subject, the holistic self, is 
contemplated through the courage and patience with which the embodied and solitary real faces the 
world. The subject is produced out of the affirmation of the pain of radical solitude, whether it is that of 
the “I” or of the other. This is the feminist challenge to capitalist-patriarchy and its philosophical 
traditions, that a subject of love cannot have an object. 


33 Cara Page, “Reflections from Detroit: Transforming Wellness & Wholeness,” INCITE! Blog, August 5 2010, 
https://inciteblog.wordpress.com/2010/08/05/reflections-from-detroit-transforming-wellness-wholeness/ 
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